This article features the correspondence of Antoine Arnauld, who lived close to the Port-Royal monastery, as a case study for the perception of solitude in the spiritual literature of the 17th century. For Arnauld the world is corrupt, as a man in it is prone to an excess of temptation. A truly virtuous life means retirement from the world, not monasticism, but a refusal to comply with a world ruled by passions since the original sin. In his letters, Arnauld speaks of seclusion not only from the world but also from human nature with its sinful inclinations. Denouncing the world and its temptations Arnauld sees it as a battlefield for truth and his own mission in the protection of the latter from profanation. Despite seeing the solitary life as the most dignified, he compares the life of a virtuous married woman to a nun's. Thus, he does not exclude the chance of salvation for those who lead a virtuous secular life. By 1660s his views become more lenient; in one of the letters Arnauld comes up with an apology for the existing social order and its characteristic luxury, seeing it as a manifestation of God's will. The heterogeneity of Arnauld's views could be explained by the nature of our source, the letters, as his ideas there are in the process of development of which each letter only registers stages.
Introduction
The 17th century was a period of reflection on the experience of the preceding epoch, one marked by a religious crisis which had divided all of Europe into two antagonistic camps, and by a comprehension of the new vision of the world and its "infinite spaces," whose silence so frightened Pascal. It was a time of intensive religious inquiry in the domain of institutional rules and monastic life, including the everyday life of those faithful who chose to live in society.
France was not excluded from this movement. In the 17th century, the country became a field of great spiritual renewal. Arnauld's letters ended with his death in 1694, this period is central in his life: in 1637 he was studying theology at the Sorbonne, the following three decades were marked by intensive debates in which Arnauld matured as a thinker and polemist. This period is also significant for the cultural history of the 17th century: critics call the 1650-1660s as the apogee 7 of the century, as many crucial texts were published during that decade. 4 For example: Chanut C.-P. Réforme catholique // Dictionnaire du Grand Siècle / F. Bluche, dir. Paris, 1990 . P. 1305-1309. 5 Vigouroux M. Le 
Arnauld and his letters
Arnauld, considered by contemporaries as one of the most influential intellectuals of his era, today remains in shade of his contemporary authors and adversaries: he is known as the author of philosophical texts marked by Cartesianism, as an opponent of Malebranche, and for providing, with Pierre Nicole, arguments for Pascal's Provinciales. In his time, Arnauld was also known as a pedagogue, a translator, an editor, a spiritual director. "A wide-ranging genius, profound theologian, a philosopher as Christian as he is enlightened, a sublime metaphysician and even a geometer, and a man of letters, and possessed of all these to a distinguished degree", 8 is the way he was characterized by his editor in the 1700s.
Arnauld's letters have never been studied by scholars. Correspondence reveals different aspects of its author's life. This is especially true for Arnauld, whose letters provide information about facets of his personality and legacy that are missing from existing scholarship. In his letters, Arnauld appears as a moralist, using vocabulary and normative imagery that allow him to be placed in the same reflexive framework as Pierre Nicole and François de La Rochefoucauld.
He also appears as a spiritual director of great authority, due to which he occupies a principal place in the movement of spiritual renewal centred on Port-Royal where his sister, Angelic
Arnauld (1599-1661) was an abbess. In 1609 she conducted a reform of the convent, introducing strict rules that gave Port-Royal an aura of sanctity that attracted a lot of people searching for authentic devotion: nuns from other convents, aristocratic ladies who built homes near the convent grounds, 9 and people who refused to live in the society but, at the same time, had no desire to enter the orders. For example, the great epistolary author of the century, Madame de Sévigné, wrote about Port-Royal:
Port-Royal is a Thebaïd; it is a paradise; it is a desert where all the devotion of Christianity is to be found; a sanctity is spread from the place for a league round.
[...] Everything connected with the place-their ploughmen, their shepherds, their workmen-everything has an air of simplicity. I assure you that I was charmed with the sight of this divine solitude of which I had heard so much. is absolutely necessary for it," 15 as the further a man is from the other human beings, the closer he is to God. 16 Saint-Cyran, in one of his letters to Arnauld during that period of interior transformation, writes: "But it is necessary that you keep solitude, separating yourself entirely from all worldly companionship, except for that which you cannot avoid without scandal…" 17 From this point of view the desire to serve people in the bosom of the Church could be considered as a temptation. 18 Saint-Cyran makes this idea clear using a metaphor: "One who leads an active life in the Church is to one who lives in solitude as one who travels at sea compared to one who walks the earth: one is forced to watch the stars more often than the other."
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Why was solitude so valued? According to Saint-Cyran, whose teachings Arnauld would follow, in solitude we are protected from the world and its vices, "by the grace that separates us from (base) creatures and unites us with God". 20 Because of this, it is crucial to escape from the world, where there is "a secret air, which spreads now in all outside the Church, which is no less infectious to the soul than plague air is to the body." At the end of the same letter Arnauld, looking for his director's approval, emphasizes 15 "la demeure de Sorbonne ne m'étoit nullement propre pour vivre en bon prêtre mais que celle de P.R. étoit absolument nécessaire pour cela"Arnauld A. OEuvres de Messire Antoine Arnauld. Paris, Lausanne, 1775. T.1. P. 18. 16 Ibid. P. 19. 17 "Mais il faut que vous gardiez la solitude, vous séparant entièrement de toute compagie du monde qui ne sera pas dans votre dessein: hormis celles que vous ne pourrez évitez sans scandale…" 17 . Ibid. P. 9. 18 Orcibal J. La spiritualité de Saint-Cyran avec ses écrits de piété inédits. Paris, Librairie philosophique J. Vrin, 1962, p. 431 19 "Celui qui mène la vie active dans l'Eglise est à l'égard de celui qui garde la solitude, comme celui qui fait un voyage sur la mer à l'égard de celui qui marche sur la terre, c'est pourquoi l'un est plus obligé que l'autre de regarder plus souvent le ciel" Ibid. P. 432-433. 20 "… par la grâce qui nous sépare des créatures et nous unit à Dieu." Ibid. P. 433. 21 "... un air secret qui s'est répandu maintenant dans tous les dehors de l'Eglise qui n'est pas moins contagieux pour les âmes que l'air pestiféré [ne] l'est pour le corps." Ibid. 22 "L'éloignement où je suis de Paris, dans une solitude où il a plu à Dieu de me retirer, n'ayant pas de commerce avec le monde, non pas même par lettres, a été cause que je ne vous ai pas répondu plus tôt." Ibid. P. 54-55. 23 "Ce n'est pas rompre ma retraite, que de vous parler ; parce que je n'y suis que pour m'entretenir avec Dieu, & que c'est le faire, que s'entretenir avec celui que je ne considère que dans Dieu & pour Dieu, & par le moyen duquel Dieu veut que je reçoive ses orders." Ibid. P. 17. that writing a letter is not an "indifferent" action for a person who decides to be God's servant: "I do not know what you'll think of such a long letter, especially from a hermit…", giving a supplementary justification for its existence: "…also, the headache I had today kept me from prayer, and writing this restores my spirit." 24 To love God means to live in solitude without any communication with the world: "…being obligated to follow God, rather than my inclinations, I
have to follow the orders of his providence, which prevent me from maintaining commerce with the outside…"
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The world as a place of sin
The term "the world" (le monde) in 17th century French was polysemous, with more than 10 entries in Furetière's dictionary. This makes it difficult to correctly interpret the contexts in which the word occurs. In the moral discourse of the time it could mean "ways of living and conversing with men" as well as "the opinions of men, particularly those who are corrupt and contrary to Christian purity," 26 and in this sense it was opposed to religious life and seclusion.
Arnauld perceives the world as an "infected place" (lieu infecté). 27 Metaphors related to infection, poisoning, dirtiness appear frequently in his descriptions of society. This image of the world figures prominent in a letter written to Saint-Cyran, dated September 15th, 1641:
It seems to me that we could find no better mark of the commerce of the world than by the words diabolica contagia, especially as regards myself, to whom this air is highly contagious, and who so easily takes in the infection, and that we reach that purity of heart that God demands of us, especially of priests, to be separated entirely from the corruption of the world, and to practice what I was reading today in Acts: Salvamini à generatione istâ pravâ.
28
For a Christian, the world should be a "strange land", in which the good is transient 
Augustinian theory of two loves and its 17th century reception
This Augustinian dichotomy was widely used in 17th century moral thought. For Augustine, love of the world was an element of the earthly city. 17th century French moralists acquired this theory via Cornelius Jansen's Augustinus, whose adepts were numerous among the PortRoyal group. Jansen put Augustinian theory into the framework of his theology of grace, making love of God equivalent to efficacious grace operating in human will, and love of self to sin. For Jansen, the love of self is the "leading and greatest source of all sin". 35 This was also be Saint-Cyran's view. In his thinking, love of self is at the origin of all sin and the love of God is the root of every good action. 36 Love of self will become a favourite subject for the French moralists of the second part of the century; they describe it as the reason behind a number perversions and ill actions. After the original sin, man-created to serve God-loses the ability to fulfil his duty. Pierre Nicole writes that, "love of ourselves [...] gives us a violent inclination for pleasure, for elevation, and everything that feeds our curiosity, to fill the terrible void that the loss of our true happiness caused in our heart". 37 After the original sin, human nature became dualistic-it is simultaneously great and miserably small, and, according to Nicole, consists of certain strengths, mixed with certain weaknesses: "[... ] If we have reason to give thanks to God, for He has given us some love of his truth, we also need to bear some humbling, looking at ourselves as coming from that other inclination, as enemies of the same truth". 38 This "terrible emptiness" is the reason for all "rebellious human doings," but also for human inconstancy, pursuit of variety and distractions. People seek pleasure, but in reality they are trying to hide from themselves the fact that their souls are as a desert without God.
Arnauld does not discuss this subject specifically, but on occasion, he adds notes on human nature in its present condition, after the Fall of the First Man. He defines self-love as "sensual inclinations, which touch only upon ourselves, and that serve only to satisfy us, and not to render unto God that which we owe to Him in gratitude for his love." 39 Arnauld judges these inclinations, which divert man from God, as vicious because they lead to sin. Concupiscence is the principle of self-love, it is in the soul of man and in the foundation of world after the original step by step, on a path that leads us away from the places and people we are used to, or, rather, as one rows upriver against the current.
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Man is, thus, weak and filled with pride-his terrestrial life is full of "misery and regrets," 45 while his will is directed by concupiscence.
The world as a place of salvation
Despite this pessimistic view, Arnauld does not condemn the world definitively. The positions of the Port-Royal theologians on this question were far from uniform. For SaintCyran, the matter does not consist of a categorical condemnation of the world, though the life of a hermit or monk is a considered a higher choice than life in society. He admits the value of social activity, considering it a realisation of God's will. 46 Martin de Barcos (1600-1678), another influent theologian from the Port-Royal group, held a different view. His thought was that the world is damned, and humans are capable only of faults and sins, and, therefore, there is no way to truth and salvation.
Arnauld's view of this problem is similar to that of his spiritual director. He considers the world as a field of battle, in the name of God and truth, which it is the duty of every true Christian to defend. For example, Arnauld, in his early years wrote: "God calls me to battles, which will bring me injury, and perhaps death". 47 Several times, Arnauld mentions that Jesus Christ did not come to the world to bring peace, but division and the sword, paraphrasing the Gospels of both Matthew and Luke. 48 Arnauld does acknowledge other forms of social being and interaction. With age, his attitude moderates to a considerable extent.
According to the moral discourse of the 17th century, concupiscence, which rules the social world, has three main forms. If man was created to love, to know and to aspire to God, then after the original sin, these three aims become twisted into concupiscence: the love that is 44 "Ces deux amours ne sauraient subsister longtemps ensemble dans un même coeur, sans que l'un ruine l'autre. Or il faut vivre autant qu'il est possible dans une continuelle sépartion, non seulement des gens du siècle, mais de nousmêmes à l'égard de nous-mêmes et de nos premiers sentiments, et il faut toujours rentrer dans cette séparation lorsque nous en sortons par la corruption de notre nature. C'est ainsi qu'on s'avance peu à peu dans la vertu, comme on s'avance pas à pas dans une chemin en s'éloignant de la vue des lieux et des personnes que l'on avait accoutumé de fréquenter, ou pour mieux dire, comme on va à force de rames contre le fil de l'eau sur une rivière". 
"Inner worldly asceticism" in Arnauld's interpretation
Despite the fact that the choice between the world and God is criminal, even in the world one can be a true Christian and carry one's cross. For example, in the previously mentioned letter from the August 14th, 1653, to the young lady educated at the "petites écoles" at Port-Royal, he writes:
And so, Sister, all that is left to deliberate, or rather to ask of God, is that he direct you to the manner in which you can serve Him, and which will be opposed to the spirit of the world… 53 Thus even living in the world, a Christian can follow the "narrow path" (voie étroite) 54 of devotion that leads to salvation. To a woman, Arnauld writes that marriage, like religious life, is also a cross to bear, as there is "the rule of God and the unchanging truth of Scripture,
[that] requires a woman to obey her husband, to love and cherish him, however unbearable he might be". 55 In this sense, to live the life of a married woman means to bear a cross, and this cross is, according to Arnauld, no less heavy than that of a nun 56 .
A Christian's life is in some aspects the "inner worldly asceticism," studied by Max
Weber, a very strict obedience to Christian regulations, and service to God, even if one does not intend to retire from society.
Arnauld was not alone, as similar views were often developed by post-Tridentine Catholicism. For example, François de Sales, writing at the beginning of the "Introduction to the Devout Life," states that before him, theologians speculated about devotion which leads to hermitage, whereas he is going to consider how to be a Christian living in the world, with all of its vicissitudes.
However, Arnauld's conception of everyday devotion while living in the world can only be characterised as "inner worldly asceticism" to a limited extent, particularly when it comes to the letters of the 1660s. While he does not wholly condemn secular life, nor does he condemn the social order that structures relations between people, as every social caste has a divinely appointed role to play. In a letter from December 29th,1668, Arnauld responds to the question of whether all "things which directly and positively serve the pride of life" 57 -in other words, luxurious objects-are sinful? This subject was discussed in Paris after a sermon in which the priest expressed his desire that "all the lace workers be in a state of sin, and damnation", 58 because they produce luxurious objects that feed the love of self. Arnauld does not agree with such severe judgment, because he considers that "there is a legitimate purpose to these things, which at first appear unnecessary" 59 :
This is the distinction between the conditions existing among men, which appeared since the Fall; in the state to which they have been brought by the Fall, they have become somehow necessary, so that the Christian religion does not seek to abolish them, as they merely mark the different duties of each estate and each condition, having established the spiritual equality of Christians, which consists of being in communion with the same grace, practicing the same virtues, and expecting the same rewards.
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Therefore, if different social classes exist in a Christian city, there should be also features helping to distinguish people from different castes, which impress "in the minds of the people, feelings of respect and reverence that is due to those of a higher status".
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People who are wearing lace are not in the condition of sin, because "that which is modest dress on the lord would be condemnably prideful on his valet." 62 Therefore, the women making lace are not in a condition of sin either, because they need to avoid "idleness, and not fall into extreme poverty, as that could lead them to engage in very unfortunate actions, while making an honest and easy living". Royal had different and changing opinions on human destiny in this world. On the one hand, the world is a place of sin and merely being in it damages one's virtue. This position is characteristic of Arnauld's early letters, when he was experiencing a conversion and was entirely taken with his newfound resolve. On the other hand, he quotes Christ's words-that he brought not only peace but the sword, which means that it is necessary to fight for the truth, if it is profaned, to fight using purely "humane" methods, such as the art of rhetoric. The alternative to life in society is not the monastic vocation, but a life of solitude, which allows the hermit to separate from the world's temptations and to distance himself from his given nature, whose inclinations have degenerated as a consequence of Adam's sin. In his later years, this rigorous position changes, and Arnauld will be indulgent of the luxurious objects which were usually condemned as a manifestation of concupiscence, master of the world after the First Sin.
